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Introduction
The eminent Romanian poet and philosopher Lucian Blaga wrote over thirty books of
philosophy. His systematic philosophy is developed in four trilogies: the trilogy of
knowledge, the trilogy of culture, the trilogy of values, and the trilogy of cosmology. The last
book of the trilogy of cosmological is titled The Historical Being (Fiinţa istorică).1
As the final book in Blaga’s philosophical system, The Historical Being provides a
glimpse of Blaga’s entire philosophy. That is one of the reasons why it has been selected as
the first of Blaga’s philosophy books to be translated into English.2 However, there is a
significant problem with selecting The Historical Being as the first book to be translated.3
Since it is the capstone of his philosophical system, it presupposes familiarity with his earlier
work and thus can be difficult to understand for those who have not read the preceding
volumes. This is why the published translation will begin with two introductory chapters. The
first of these will provide an introduction to Blaga’s background and philosophical system.
The second will be an exposition of The Historical Being that attempts to relate the book to
the rest of Blaga’s philosophy in a simple and understandable way. This current essay is an
adaptation of that chapter.

Exposition
The Historical Being is Blaga’s chief work on philosophy of history. It also contains a good
deal of philosophical anthropology and philosophy of culture, and it touches on
epistemology, cosmology, aesthetics, and other areas of philosophical thought. The basic
thesis of the book is that the distinguishing feature of humanity is the creation of culture
and civilization, which is what differentiates human history from a mere chronological
sequence of events. Put another way, humans are the only truly historical beings.

Lucian Blaga, Fiinţa istorică (Cluj-Napoca, Romania: Editura Dacia, 1977). Although The Historical Being
was begun in 1943, it wasn’t finished until 1959 and was published posthumously in 1977.
2
I want to thank the Fulbright Program of the U.S. Department of State, the Romanian Fulbright Commission,
Liberty University, and the Institute for Research of the University of Bucharest (ICUB) for grants supporting
this work.
3
An anthology of excerpts from Blaga’s philosophical writings was published in 2017: Angela Botez, Richard
Allen, and Henrieta Anișoara Șerba, eds., Lucian Blaga: Selected Philosophical Extracts (Wilmington, USA:
Vernon Press, 2017). All of Blaga’s poetry and some of his theater have also been published in English.
1

In The Historical Being Blaga takes a systematic approach to developing a philosophy
of history. This can be seen by looking at the table of contents:
1. Concerning Historiography
2. The Historical Phenomenon
3. The Permanence of Prehistory
4. Organism and Society
5. Stylistic Fields
6. Styles and Dialectic
7. The Duration of Stylistic Factors
8. Stylistic Interferences
9. The Idea of Progress in History
10. Phenomena, Knowledge, Censorship Lines
11. Oswald Spengler and the Philosophy of History
12. The Metaphysics of History
One can see that Blaga begins by defining terms, moves to deal with broad theoretical issues,
narrows the focus, deals with potential objections and rival positions, and then closes with a
suggested metaphysical vision that compliments and completes his philosophy of history. He
often applies an inductive – or, more precisely, abductive – approach: he examines a diverse
set of examples of the phenomenon in question, considers various possible explanations, and
draws a conclusion about which theory best fits the evidence.4
This strategy is seen in the first chapter. There he defines humans as “historical
beings,” believing both that history and culture are closely intertwined and that it is the
historical aspect of human culture that sets humanity apart from the rest of the animal
kingdom. Then he examines the attitudes toward history and historiography that he finds in
various major cultures (ancient Egyptian, Babylonian, Persian, Indian, Chinese, Hebrew,
Greek, Christian, and 20th century European) as a way of laying the groundwork for an
epistemology of historiography. This empirical data is used to support the thesis that there is
a relationship between a historian’s culture and the way that history is viewed.
Blaga also argues that there is a connection between a historian’s culture and his or
her view of truth. This is because there is a connection between a culture’s view of truth and
that culture’s view of history. If one culture views truth differently from how another culture
views truth, and if there is a connection between how a culture views truth and how that
culture views history, then in order to fully understand that culture’s view of history one must
understand its view of truth. This connection between culture and truth in Blaga’s thought
The Stanford Encyclopedia of Philosophy defines abduction as “the place of explanatory reasoning in
justifying hypotheses…abduction is also often called ‘Inference to the Best Explanation.’” Igor Douven,
“Abduction,” in The Stanford Encyclopedia of Philosophy, May 18, 2021,
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reveals the important place held by culture in Blaga’s philosophy; the connection between
culture and truth and history/historiography shows the important place held by culture in
Blaga’s philosophy of history.
The epistemic work done in chapter one is preparatory to proposing a metaphysic of
history in chapter two. In this chapter Blaga discusses the nature of historicity; what is it
about an event that makes it a specifically historical event? Are all events historical? Clearly
there is a superficial sense in which they are, but according to Blaga there is a more important
sense in which some are not. To understand this, we must first know how Blaga defines
“history” or “historicity,” and then we need to understand how and why he connects
historicity to human culture.
Blaga defines historicity as the “temporal existence of a concrete phenomenon that
has a stylistic manifestation.”5 To “have a stylistic manifestation” means to be a product of
some specific culture. In his view, for an event to be historical requires more than simply that
it occur: it must also be a cultural creation. Additionally, since he sees culture as a product of
the human attempt to understand ourselves and the world around us, he contends that the term
“historical” rightly applies only to human phenomena. Finally, he interprets all human
productions as reflecting the attempt to penetrate and understand the mysteries of existence.
This connects with his analysis of two modes of human existence, one oriented toward mere
survival and the other toward exploring the unknown, and also with his development of the
concept of “style” as a vital aspect of anthropology. These ideas require further explanation.
In his anthropology, Blaga differentiates between a “Paradisaic” mode of human
existence and a “Luciferic” mode.6 In the “Paradisaic” mode, humanity is focused on survival
and doesn’t concern itself with anything beyond the empirical world. In the “Luciferic”
mode, humanity looks beyond the merely empirical to wrestle with existential mysteries. It is
in the latter mode that humanity reaches its true intellectual and creative potential. It is at this
point that the stylistic matrices appear and exert their influence on human creativity,
transforming a mere sequence of events into history. In the Luciferic mode of existence,
humanity becomes creator: artist, musician, author, architect, scientist, philosopher. These
creative activities are guided by the stylistic categories of the subconscious mind that Blaga
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explicates in his philosophy of culture. This is the foundation of Blaga’s metaphysic of
history.
In Blaga’s thought, the term “style” has great significance, one that evolves from his
early works to his systematic writings.7 By the time of the writing of The Historical Being,
the term refers to a framework of cultural factors that inform and guide a person as he or she
interacts with, interprets, and responds to his or her environment. The phrase “stylistic
manifestation” refers to the appearance of being the product of or influenced by such a
framework. Thus since culture is a key element of style and style is a key element of
historicity, culture is a key element of historicity.
Blaga criticizes the philosophies of history proposed by the influential German
scholars Wilhelm Dilthey and Heinrich Rickert because their theories lack this emphasis on
style and culture. Blaga accepts Rickert’s argument that taking into account the cultural
aspects of a historical phenomenon is an objective exercise rather than a subjective one.
However, Blaga adds that the historian’s own culture will influence the historian’s selection
of phenomena to investigate as well as various aspects of the investigation itself.
In chapter three, “The Permanence of Prehistory,” Blaga addresses the relationship of
history to prehistory. Various writers such as Vico, Schelling, and Klages have recognized
the importance of prehistory. According to Blaga, the distinction between prehistory and
history is not merely temporal: they also have different structures. Prehistory has a mythical
structure, while history is factually-oriented, and the two overlap. Thus prehistory is not
merely preparation for history; it’s not as if once history has arrived, prehistory vanishes.
Because most people view prehistory as a stage that has been surpassed by history, they
don’t notice that some prehistory endures to the present. But this persistence shows
something important: it shows that prehistory and history can coexist. Furthermore, Blaga
thinks that history cannot exist without the magic and mystery of prehistory. Relevant to his
developing anthropology, he asserts that prehistory is an inescapable aspect of humanity. The
magical and mythical elements of prehistory reflect humanity’s creative nature in ways that
differ from the sort of creativity seen in the more factually-oriented nature of history.
Blaga’s view that humans alone are the proper subject of history finds a counterpart in
the opinion that the term “society” properly applies only to humans. He is, of course, aware
that there are other social animals, but he argues that none of these produce actual societies.
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He supports this conclusion with the observation that only humans form communities that
create “spiritual worlds.”8
His argument on this front begins by contrasting the terms “organism” and “society.”
The Aristotelian understanding of organisms as having “entelechy,” an innate force that
directs their development, was replaced in the early modern period by the mechanical model,
which sees the physical universe and all it contains as analogous to machines the actions of
which are entirely determined by the laws of nature. Immanuel Kant accepted the mechanical
model in application to inanimate objects but not for living organisms. For those, Kant
proposed a teleological view that sees organisms as purpose-driven. Blaga recounts that this
influenced subsequent thinkers, including Darwin, for well over a century. Nonetheless Blaga
finds it less than completely satisfying, and he suggests a modification. The heart of Blaga’s
view is that a biological organism is a purposeful material creation, endowed with structures,
organs, and functions that dynamically cooperate in the conservation of the entire being.9
It is common to speak of societies as organisms, but Blaga recognizes this as an
imperfect metaphor. A society is not a “purposeful creation,” and it is more than merely
material. Nonetheless there are certain similarities between societies and organisms. A
society, in Blaga’s analysis, is intellectual as well as material, and it has a history that is in
essence the story of how its unique culture evolved. In effect, each society is its own world,
an intellectual and material reality unique to itself. Expressing it in the terms that Blaga uses
frequently in this book, a society is the external form that the specifically human mode of
existence takes. It is the most visible instantiation of a culture and bears the imprint of the
stylistic categories that Blaga explores in his books on epistemology and philosophy of
culture.10
The integration of epistemology into philosophy of culture is one of Blaga’s great
achievements. Explaining this in detail would require a whole chapter by itself, but at least a
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few comments on this important connection are necessary here. Blaga argues that each person
has a set of categories of the subconscious spirit that are similar to Kant’s categories of the
understanding except that they relate to style rather than to empirical experience. He calls this
the “stylistic matrix.”11 These categories do not replace the Kantian categories but rather they
exist alongside of them. Kant’s categories of the understanding form a set of a priori notions
on the basis of which humans organize sensory data, forming it into intelligible perceptions.
Similarly, the subconscious categories of the stylistic matrix are a set of a priori notions that
affect all human constructs: myths, metaphysical concepts, religious views, scientific
theories, literature, works of art, and even politics. However, while all humans share the same
Kantian categories of understanding, the stylistic categories vary greatly from culture to
culture. In chapter five he illustrates this with the lives and leadership styles of great leaders
of Rome and Romania.
Since stylistic matrices vary from culture to culture, one might wonder whether they
are subject to change. History makes it clear that they are. Consequently one might wonder
how they change. Blaga addresses this in chapter six, where he discusses the possibility of
this being a dialectical change, ala Hegel. He shows that historical progression is sometimes
dialectical and sometimes takes other forms, illustrating this at length via the succession from
classicism to romanticism, naturalism, and impressionism. He discusses examples from art,
music, literature, philosophy, political theory, and science. In the end he concludes that
stylistic matrices do experience a dialectic progression from one to another, which he terms a
“dialectical overthrow,” but that this is not typically a complete change from one matrix to
another but rather a partial change that involves replacing some elements of one stylistic
matrix with elements from another.
The elements that make up a stylistic matrix are called “stylistic factors,” and Blaga
examines many examples of stylistic factors from European history. He states says that they
are the most powerful forces that shape history, but they are not homogenous: some are more
powerful than others, and some have a fleeting duration while others last for centuries. The
variety of durations of the stylistic factors is responsible for the changes that a stylistic matrix
undergoes, as some of the factors of a matrix change while others endure. This is another
reason why cultures change over time.
A stylistic matrix is an ensemble of stylistic factors that can vary independently from
each other but nonetheless form a unitary whole. It is a unique creative construct that the
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human spirit, in its attempt to unveil the mysteries of existence, uses to represent reality. Here
we clearly see the constructivist element in Blaga’s neo-Kantianism: he affirms that because
of the noetic effects of the cognitive and stylistic categories, human understandings of the
world are inherently interpretive creations. This is seen most clearly in his epistemological
works, but it is also seen in his philosophy of history due to the important role that the
stylistic categories play in transforming ordinary events into works of culture. Hence Blaga
writes,
These cosmoses must be seen as “constructs” that have their own matrices; the
cosmoses are presented according to the fundamental aspects of worlds that are sui
generis, of “created” worlds. In its tendency to disclose the mysteries of existence, the
human spirit substitutes cosmoses for the empirical world.12
Blaga terms the intersection of two stylistic matrices a “junction.” This denotes the
combination of aspects of one stylistic matrix with aspects of another. There are at least three
types of stylistic junctions: junctions of mere contiguity, eclectic junctions, and synthetic
junctions. Junctions of contiguity happen when different stylistic matrices exist together
without significantly interacting, as when buildings with Baroque and Gothic architecture are
built right next to each other. Eclectic junctions have elements of different styles found in
combination in a single work without any attempt to reconcile them to each other. Synthetic
junctions combine elements of different styles in a single work in a way that forms a
harmonious unity, in effect producing a new synthetic style. Blaga gives examples of these
junction types from European architecture.
Mention of the change that stylistic matrices undergo naturally gives rise to the
question of whether history is progressive and therefore perhaps linear, or whether it is
cyclical, random, or some other option. Many people, including some important philosophers,
have seen history as progressing toward some future better state. After examining various
examples of “progress” in art, religion, metaphysics, science, technology, etc., Blaga
concludes that in certain limited senses, historical progress can in fact be discerned. There’s
certainly technical progress. There’s also progress in accumulation of knowledge and in
uncovering new mysteries to be solved. However, much of our wrestling with existential
mystery results in uncovering new mysteries to be solved rather than in actually solving
mysteries. Blaga thinks that having mysteries to solve is essential to human flourishing: we
need challenges to wrestle with or our lives become empty. Hence while he sees progress in
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history, he does not see progress that leads in a linear fashion to any future in which all of the
mystery of existence will have been overcome.
In fact, Blaga thinks that humans are systemically blocked from removing existential
mystery. In chapter ten Blaga analyzes the types of knowable phenomena into three broad
categories: physical, psycho-spiritual, and historical. All three are subject to “transcendent
censorship,” which blocks the elimination of mystery by utilizing three strategies: the
dissimulation of the senses, cognition through intellectual categories, and cognition through
stylistic categories. Knowledge of physical objects is limited in all three of these ways.
Knowledge of psycho-spiritual phenomena is not gained through the senses and therefore is
only limited in the second and third of these three ways. Knowledge of historical phenomena
can be limited in all three ways, but Blaga argues that historical knowledge can avoid the first
and third limitations and therefore it has the greatest chance of adequacy. The only
knowledge that completely avoids transcendent censorship is apophatic knowledge; all
positive knowledge is flawed.13
Returning to the question of progress in history, Blaga discusses the ideas of some
leading thinkers from the first half of the 20th century. Chief among these is Oswald Spengler,
who was a huge figure in Blaga’s time. Spengler embraced a cyclic view of history. A
foundational idea in his philosophy of history was that every culture should be seen as an
impermeable organism, akin to Leibniz’ monads. Concordantly, Spengler argued that the
inhabitants of one culture can never fully understand another culture. This is at least in part
because Spengler sees the study of history as intuitive rather than analytic like the study of
nature, since history is living rather than mechanical. He seems to take the “life” of history
literally: according to Spengler, each geographical region is inhabited by a living spirit that
can control the humans dwelling therein.
Blaga admits that he followed Spengler’s lead in developing his philosophy of
history, but he certainly doesn’t copy it: he criticizes it where criticism is needed and attempts
to integrate his philosophy of history into a systematic philosophical vision. First of all, Blaga
rejects Spengler’s position that geographic regions are indwelt by spirits. Then he suggests
that humanity lives on two plains: we live on the level of the given world, interacting with it
through our senses with survival as our goal, and we live on the level of mystery, which we
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try to comprehend through cultural constructs such as myths, religious doctrines, moral
beliefs, metaphysical concepts, scientific theories, works of art, and so forth. All of this is
possible because the human mind is equipped with a set of categories that enables it to make
sense of empirical experiences and the human spirit is equipped with a set of stylistic
categories that guides and informs our attempts to penetrate existential mysteries.14 The latter
is Blaga’s “stylistic matrix.”
As previously stated, each stylistic matrix is composed of many factors. Any two
stylistic matrices can share some factors and differ in others. Therefore stylistic matrices can
overlap. This explains the relative homogeneity within any given culture, the overlap between
neighboring cultures, and the phenomenon of intercultural understanding. The overlap of
stylistic matrices (“junctions” in Blaga’s terminology) is the reason that cultures are not
impermeable, contra Spengler, and it gives hope for intercultural exchange.
To this point my explanation of Blaga’s philosophy of history has said relatively little
about his metaphysical ideas. Let us now turn to those. Blaga viewed metaphysics as the
crown of any philosophical system; concordantly, his metaphysical vision is broad and fertile.
It is woven throughout the rest of his philosophy and seems to impact even some of his
poetry and theater. The most concentrated sources for his metaphysical thought are the books
that comprise his Trilogy of Cosmology (The Divine Differentials, Anthropological Aspects,
and The Historical Being), together with the third book of his Trilogy of Knowledge
(Transcendent Censorship).15
It has already been stated that Blaga’s philosophy is, in many ways, neo-Kantian.
Many post-Kantian metaphysicians have attempted to overcome the Kantian epistemic
barriers to knowledge of noumenal reality. Because Blaga evaluates Kant’s program
positively, he does not attempt this. Instead, he self-consciously constructs a “mythical”
vision of the nature of reality.16 A major component of this is his concept of the Great
Anonymous, the fountainhead of all existents.17 The methodology employed by the Great
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Anonymous in bringing the universe into existence involves measures that impose
metaphysical and epistemic limits on the universe and its inhabitants. These are outlined
briefly in chapter twelve and explained in detail in Blaga’s other books.18
For Blaga, history has to do with human experience, most especially with humanity’s
entanglement in existential mysteries. His anthropology and epistemology explain how
humanity is equipped to wrestle with existential mystery and the boundaries of human
cognition of both the immanent world and transcendent realities. His anthropology
emphasizes the idea that it is the mysteries of existence that give rise to great cultural
creations and that therefore humanity’s inability to completely overcome the gap between the
cognizing subject and the object of cognition is a positive aspect of human experience. This
inability is both a source of frustration and of motivation and inspiration.
As explained earlier, Blaga differentiates between the “Paradisaic” mode of existence,
in which humanity is focused on survival and doesn’t concern itself with anything beyond the
empirical world, and the “Luciferic” mode of existence, in which humanity looks beyond the
empirical and wrestles with existential mysteries. It is in the latter mode that human creativity
emerges, when the stylistic matrices appear and exert their influence on human creations.
This is when a mere sequence of events becomes historical in the fullest sense. Artists,
composers, authors, architects, scientists – everyone who is creative – are examples of
Luciferic humanity. This connection between creativity, culture, and historicity is the
foundation of Blaga’s metaphysic of history.
Blaga opines that St. Augustine provided the first extended metaphysic of history.
Augustine described history as a battle between the city of God and the city of man, with the
heavenly city eventually emerging victorious. In interpreting history this way he made it
linear, with a beginning, a middle period, and eventually an end. History begins with creation
and the fall and ends with redemption and the establishment of the city of God on earth.
Human history is a finite interlude between two heavenly eternities.
Blaga contrasts his philosophy of history with Augustine’s. While Augustine believed
that history has a beginning and an end, Blaga sees it has having a beginning but then
continuing endlessly. Augustine sees God as frequently intervening in history, both aiding
humanity and revealing himself to humanity, while Blaga sees the Great Anonymous as
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concealing himself from humanity so that humanity is driven to create its own story. He
describes this as a picture that is both tragic and wonderful at the same time.
Blaga sees his philosophy of history as diverging from a Christian philosophy of
history in additional respects. The Christian view sees earthly life as a preparation for a
heavenly life, which is the real goal of human existence. In contrast, Blaga sees earthly life as
humanity’s true destiny. On earth humanity finds itself in the very conditions necessary to the
flourishing of human creativity.
Blaga discusses Hegel’s philosophy of history, which he views with respect in part
because, like Blaga, Hegel attempts to construct a metaphysic of history. However, as a
pantheist, Hegel views God and history as one. This leaves little room for mystery, for in this
vision nothing transcends the universe. This contrasts sharply with Christianity, which sees
God as distinct from but active in history, and with Blaga, who sees the Great Anonymous as
distinct from and withholding itself from history. Hegel diminishes existential mystery even
more than Christianity does, but Blaga diminishes it least of all, as he beautifully expresses in
his poem, “I do not Trample the World’s Halo of Wonders”
I do not trample the world’s halo of wonders
nor do I kill with my mind
the mysteries that I find
along my way
in flowers and eyes, on lips or graves.
The light of others
the spell of the unfathomed smothers
in the depths of darkness.
But I,
I grow the secrets of the world with my light and just as the moonlight white,
does not suppress, but quivering,
powerfully increases the secrets of night,
so I enrich the dark horizon
with tremors of sacred mystery.
And all that’s not understood
transforms into mystery before mefor I love flowers and eyes, lips and graves.19
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Blaga sees history as a permanent aspect of humanity. It’s a direct result of human
nature. A human being (in the full, Luciferic sense) is a creature that exists on two plains: that
of the given world, focused on self-preservation, and that of existential mystery, and for
revelation thereof. No other creatures live on the second plain: it’s uniquely human. From the
very moment when a human inters this plain it struggles to grasp the mysteries that surround
it, and this effort is guided by stylistic categories that both inform and limit this effort. This
provides an impetus for further efforts to grasp the unknown, which results in humanity’s
myths, religious visions, metaphysical concepts, scientific theories, and artistic creations.
Speaking metaphorically, the human situation could be viewed as a compromise between the
human drive to imitate and even replace the Great Anonymous and the measures taken by the
Great Anonymous to preserve the center of creation.

Conclusion
It is difficult to open a book to page 250, read the remaining 25 or so pages, and really grasp
the plot, the characters, the contexts, and the complex interweave of personalities and motives
that bring the story to life. Nonetheless for some books, it may be true that it’s better to read
the final chapter than not to open the book at all. I think that’s true for Blaga’s systematic
philosophy. It’s a broad, creative, original system, one that is very much worth reading. But if
one cannot read the whole of it, then one should at least read The Historical Being, for it
gives the reader a taste of Blaga’s style and an overview of his whole philosophical vision.
Admittedly, it’s difficult to understand The Historical Being without reading the preceding
eleven volumes – or at least most of them. Hence this essay. I hope it will help readers
understand The Historical Being. And I hope that the rest of Blaga’s systematic philosophy
will eventually be available for you to read, too.
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